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The differences in the way religion is "lived" at holy times and in everyday life are äs old äs religion itself. How people deal with these differences has changed. Fortunately, tolerance and dialog have become ethical guidelines in the modern age, given some milieu-specific differences, of course. Although the differences between various religious convictions and practices have not diminished, the general rule is now to perceive and accept them in their diversity with an open mind.
The analysis of the contemporary religious landscape presents us with a new Situation. The continuing disintegration of tradition and increasing individualization have placed the bürden of dealing with religious differences on the shoulders of the individual. This change also manifests itself in the great variety of subcultural religious forms, both with and without church affiliation. Leaving a church or not participating in church Services does not necessarily lead to a loss of religion or to a hatred for it. 2 The crumbling of the bonds of tradition has exacerbated the problem. The path leading "from destiny to choice" has been set upon irrevocably, meaning 20% of those who left the church answered no when asked whether they had left because they no longer had a need for religion. Roughly half of them could imagine "being a Christian without a church." A similar tendency is discernible in the results of the ll th Shell study (Jugendwerk der Deutschen Shell [ed.]: Jugend '92. Lebenslagen, Orientierungen und Entwicklungen im vereinigten Deutschland, vols. 1-4, Opladen [Leske + Budrich] 1992) regarding personal prayer in young people not closely affiliated with a church: 10% of non-denominational youths and roughly 30% of those who had not attended a church Service in the last four weeks stated that they prayed sometimes or regularly. that access to religion has become a matter of individual preference and lifestyle for a broadening ränge of social strata, and for young people in particular. The plurality spiral thus seems to have once again made a neoreligious and syncretic turn. 3 Not only has there been a change in the plurality of forms in the modern age, but the perspectives on religious differences have also changed: from an initial perspective based upon dogma or theory to a view of the "lived" religion experienced by individuals. The differences seem to have become "finer" and more diverse, äs has the Interpretation of these differences. This is augmented by an additional, complicating perspective: we now allow children more independence in dealing with their own religiosity, something which is by no means a matter of course. 4 This brings with it the more far-reaching view that religious orientations change and, indeed, are allowed to change throughout the course of an individual's lifetime, a view that has found an increasing level of general acceptance.
Anyone seeking to explore and analyze the contemporary religious landscape is well-advised to assess the available analytic tools, extending and modifying them to adapt them to the changed Situation. One aspect of this task is the clarification of the theoretical and methodological means of differentiating between various religious orientations. This must take into account both the (external) plurality of choices and the (internal) plurality of biographical changes. The models used to investigate the creation of religious meaning and religious judgement in terms of developmental psychology present one possible perspective on religious differentiation. These models of structural differentiation of religious orientations form the starting point of my investigation. I shall seek to evaluate what they accomplish and to what extent they must be modified and extended in light of the pluralistic religious Situation. My central thesis is that the differentiation of religious styles allows us to understand one of the key dimensions of both the internal historical pluralization and the external pluralization of religious orientations. I will deal with this aspect in the first part of this article. In the second part, I would like to develop Steps leading to a multi-perspective concept of style in religion, a concept linking both sociological and psychological factors in an effort to take into account the biographical and lifeworld embeddedness of religion. The value of a multi-perspective differentiation of religious styles äs I propose it here must finally be measured by its ability to enable analytic approaches capable of doing justice to the pluralistic contemporary religious landscape.
Cf. the articles resulting from a Bayreuth colloquium on this topic in Volker Drehsen/Walter Sparn (eds.), Im Schmelztiegel der Religionen -Konturen des modernen Synkretismus, Gütersloh (Gütersloher Verlag) 1996. Friedrich Schweitzer, Die Religion des Kindes. Zur Problemgeschichte einer religionspäd-agogischen Grundfrage, Gütersloh (Gütersloher Verlag) 1992, has traced the difficult struggle for the recognition of children's religion throughout the history of pedagogy and theology. 6 This is not a very long period of time in light of the recognition these theories now enjoy in the fields of practical theology and religious education -and this in spite of the fact that from the beginning, Fowler's and Oser's writings met not only with interested acceptance, but also with criticism and skepticism. 7 Today, many questions still remain unanswered and many aspects still have yet to be addressed. The time has come to take stock of their theories from the point of view of their contribution to the analysis of the pluralistic religious Situation.
Cambridge was the place of origin for both of these cognitive-structural theories of religious development. The intriguing possibility of classifying different forms of religiosity in terms of developmental psychology äs inspired by Lawrence Kohlberg played a formative role in the theories of Oser and Fowler. Classification in this sense means arranging the different religious orientations along the central thread of a sequence of stages that, since Piaget, has been postulated for the development of cognitive structures. It is for this reason that they are known äs cognitive-structural theories of religious development. Cognitive-structural theories of religious development thus build upon the assumption that the differences in religious constructs of meaning and religious judgment can be understood and classified structurally on the basis of the development of cognitive competencies. Oser dynamics and sequentiality from the perspective of the development of logic. Because the limits of space prevent a detailed introduction to these theories here, I would like to present a few exemplary insights into their Interpretation of religious differences.
1.1. Parallelity of the Two Theories of Religious Development -A Demonstration
As a demonstration, the two religious orientations discernible in the following narrative account from a young woman can be classified in Oser's and Fowler's sequences of Steps. This will make the theories more clear, at least in certain points.
The phrase "Beware of people whose God is in heaven" was the motivating impulse for a trainee in domestic science to write an account in which she explains a differentiation in her religious orientations, which she at the same time understands äs a biographical change. 8 She writes:
Even äs a small child I was told, dear God in heaven is watching over you.
They told me about little angels with harps and about the weather prophet they called Peter. We also heard all kinds of things about the devil, who would let us roast in hell if we weren't good. As a parallel to God in heaven, the devil under the earth is always mentioned. Of course, it's all nonsense, and I think it's irresponsible to teil such stories to little children -it's understandable then that their God is in heaven and not in our hearts, always near to us.
For me, God is conscience, so to speak. Everyone hears their conscience when they are about to do something that isn't allowed. The Catholics go to confession if their conscience burdens them too much. God is here with us and not in heaven. He doesn't make decisions in heaven, rather we ourselves make them, more or less.
People who have this incorrect idea of God don't understand him, or at least they misunderstand him. They think that "dear God in heaven" does everything for us, and then we're fine. But we have to help ourselves, God can only be a comfort, a support for us, and not a magician.
How are these two religious orientations to be located in the sequence of stages? First we consider Oser's perspective, which primarily follows the criterion of the tension between "the Ultimate and the human" for locating religious orientations in terms of developmental psychology. 9 The religious world of her childhood äs recalled here by the trainee, a world in which the angels, the weather prophet, and the devil punishing evil deeds all played a role, is to be located at the stage in which a concept of God's "power and authority" has been developed (Oser's Stage 2). This idea of God is, however, no longer understood from the "point of view of the one-sided power and authority of the Ultimate" (äs in Stage 1). Instead, the attempt is already made to exert an influence by words and deeds. This young woman's current idea of God is quite different. He does not live in heaven and make decisions there. "For me, God is conscience, so to speak," she writes, and "we ourselves" make the decisions. This religious orientation corresponds to the stage at which the autonomy of the individual establishes itself äs independent of and separate from the divine (Stage 3). There is not yet any indication of an awareness of the "a priori prerequisites of all human possibilities" through God (Stage 4). Our attempts at Interpretation must remain provisional. They are merely intended to provide a general idea of how religious orientations can be located in this sequence of stages.
If we then compare Fowler's sequence of stages, 10 the trainee's remembrance of her childhood religiosity is to be located in "mythical-literal faith" (Fowler's Stage 2), in which the religious stories and symbols are interpreted within the context of a concrete, literal idea of the world. On the one hand, this mythic-literal faith has progressed beyond the "intuitive-projective faith" (Stage 1) by means of the development of concrete operations and the ability to make narrative connections. On the other hand, this form of faith can develop into a faith that no longer conceives of God and the world concretely and literally, but rather places great importance on interpersonal, conventional consent and a personlike divine counterpart (Stage 3 of "synthetic-conventional faith"). The Statement that God is "conscience, so to speak" displays features of "individuative-reflective faith" (Stage 4) in which symbols and stories are stripped of their concretely and literally understood mythology, and thereby reduced to their propositional content. Another factor that speaks for this classification is how these ideas of God are put forth, namely in an individualizing and reflective manner.
Concurrence of Strengths and Weaknesses in Both Theories
In spite of the differences between Oser's and Fowler's sequences of stages, both approaches contain a shared, fundamental perspective maintaining that different religious orientations can be understood äs stages in a cognitive-structural development. However, the significance of these theories cannot be reduced to the classification of religious orientations in a sequence of stages. These sequences of stages achieve more in that they seek to make clear that each stage is part of a path of development that has both a past and a future. Cognitive-structural approaches are not only interesting because of their psycho-historical aspect, but also because of their dynamic view of religiosity, a view that leaves the future open. Such approaches pay special attention to the potential for development, making it possible to conceive of and explain the development of new aspects and new orientations within their theoretical framework. However, clarification is required regarding the precise and adequate description of certäin factors of the logic of development.
It is undisputed that what Oser and Fowler have described and investigated are essentially approaches to understanding religion, structurally differentiated and ordered in a developmental sequence. More precisery, the claim and the achievement of the cognitive-structural analysis of religion is to analyze the cognitive modi of accessing and dealing with religion and their structural transformations -no more and no less.
One could also say that Fowler and Oser analyze the developmental sequence of cognitive styles of religion. Both base their theories on Piaget and assume that the development of religious cognition is subject to the developmental patterns of logical operations, or is at least parallel to them. Oser's and Fowler's theories could thus easily be understood äs genetic epistemologies of religion following Piaget's "genetic epistemology," thereby also attributing the development of religious styles exclusively to the genesis of religious-epistemological structures. Closer scrutiny proves this assumption to be incorrect, since the prerequisite for a plausible genetic epistemology of religion would be the ability to separate the religious-cognitive structures from the respective contents. In this aspect, Fowler and Oser all too readily intend to follow the principles made concrete in Kohlberg's theory and research which has advocated the structure-content Separation äs indispensable theoretical and methodological necessity.
11 However, both Oser and Fowler realize that religion is more than mere cognition. They both seek to go beyond Piaget, each defining their concept of religious cognition in their own way: Oser through the idea of a "religious mother structure," 12 and Fowler by the demarcation between the "logic of conviction" ("constitutive knowing") that characterize "faith," äs opposed to Piaget's "logic of rational certainty."
13 This makes clear the necessity more clearly to consider specific characteristics of religious cognition, which, äs I Interpret it, cannot entirely do without functional and content-related dimensions. To anticipate a bit: the concept of style is intended to hold fast to the irreducibility of religion to cognitive operations. The concept of style Stands for the inclusion of additional dimensions inherent in religion. 15 Moving beyond Oser's and Fowler's work, speaking of "religious styles" helps to emphasize the relevance of experiences, contents, and functions. Only then could these theories be termed "theories of religious development" in the füll sense of the term, an ambitious designation that comprises these additional dimensions.
Main Points of Criticism
On the one band, the cognitive-structural Interpretation of religion -and thus the legacy of Piaget and Kohlberg -opens up perspectives of indisputable importance regarding the differentiation of religious-cognitive styles. On the other hand, this legacy also brings with it a bürden in that it prescribes an extremely narrow point of view. One must speak of narrowness in cognitive-structural theories of religious development to the extent that the guidelines for "hard" cognitive-structural theories are applied unquestioningly to "religion" and the dynamics of its development. Kohlberg suggested the differentiation between "hard" and "soft" stage theories in order to separate the structural-developmental grain from the ego-psychological chaff, in accordance with the seal of approval given by premises of the logic of development, premises that set forth a sequence of irreversible, invariant, hierarchical stages, describing and structural wholes. 16 In view of religious development, such narrowness must be spoken of precisely because the cognitive-structural logic of development strives to be considered not only äs the central thread of religious development, but also äs its motor. Consequently, dimensions of contents, experiences, and functions of religion are methodically excluded. The shift of emphasis, indeed the overloading of the cognitive development is one aspect. The other aspect is the neglect of a number of other dimensions that are of equal significance for the constitution, Gestalt, function, and development of religious orientations: 15 Fowler, Stages of Faith, 249,252, also occasionally speaks of "structural style," although more offen of "orientation." Fowler himself indicates that the concept of style may be suitable for the differentiation of the stages that can do justice to "faith" (244f, 252): He uses the "style" concept in particular when describing the sub-stages into which he would like to further subdivide Piaget's formal-operational thought from the perspective of his stages of faith -namely, subdivisions consisting of an "early," a "dichotomizing," a "dialectical," and a "synthetic" style of formal-operational thought. I shall explain some of the problems burdening the cognitive-structural theories of religious development due to their close connection to the "hard" model. To put i t briefly, they lead to a reduction in the spectrum of factors relevant to development and also to an obscuring of the internal and external pluralism of religious orientations.
Critique of the Exclusion of Functional Aspects
Regarding the exclusion of functional aspects, Rainer Döbert has pointed out exemplarily but aptly that according to strict cognitive-structural analysis, no form of pressure for development can be assumed beyond Oser's mainly "profane" and often "atheistic" Stage 3, 17 äs demonstrated in the young woman's narrative quoted above. On the contrary, upon reaching Stage 3, religious development has maneuvered itself into an impasse, Döbert says. He holds that the gains are entirely on the side of the "profane seif," while the religious seif has hardly any more motives for growth. Döbert thus describes Oser's Stage 3 äs a developmental impasse, a vicious circle in which most young people find themselves lodged. Döbert finds the reason for this in the discernible loss of religion's functional role in adolescence. That is, only by means of a critical deviation from and extension of the "hard" cognitivestructural Interpretation can a plausible explanation for the "profane" style preferred by the majority of young people be established, while at the same time explaining the empirical marginality of the higher stages.
Critique of the Exclusion of Content Dimensions
Methods seeking to exclude content dimensions aim to isolate the "pure" developing structures of religious judgment or faith. The possibility and feasibility of the exclusion of contents is doubtful, äs Döbert demonstrates for the moral sphere 18 with the exception of the cognitive operations themselves. 19 Concerning religion in particular, the attempt to exclude contents and to work exclusively with structures could only succeed at the expense of a serious reduction. 20 1 have pointed this out elsewhere, especially in view of Fowler's faith development theory, and have made suggestions for modification.
21
A rigorous, methodological content phobia would make us blind to the hermeneutic-interactive constitution of religious identity and its relevance for development, especially concerning the processes of transformation to the higher stages. From the perspective of our topic, it must be emphasized that the plurality of religious styles can only be perceived in füll if contents are not excluded. With a stronger reception of Rizzuto's perspective, Fowler 22 has recently taken Steps that may lead to a stronger consideration of the content dimension of "the image of God."
23 However, äs I will explain in more detail below, this modification refers only to the first stages of faith in early childhood.
Critique of the Marginalization of the Interpersonal Dimension
Critique of the marginalization of the interpersonal dimension has already been thematized in the lively criticism of Kohlberg's theory begun by Gilligan. The pluralism and multi-dimensionality of their interviewees seem to cause Problems for cognitive-structural theories. These difficulties arise in particular because such theories cannot incorporate certain orientations and styles empirically and also fail to integrate them theoretically. In moral development theory, dismay has been expressed concerning the marginalization of a moral orientation motivated by care and responsibility. 24 If the progress of both cognitive and moral development is understood from the "hard" cognitive- structural perspective äs an increasing decentration and principledness, then an "ethics of care and responsibility" receives less recognition -and this is problematic also from the perspective of plurality. However, this does not so much raise the question of a gender bias in Kohlberg's theory äs it does the neglect of a "connected" seif, which the work of Gilligan and others has sought to explicate, 25 and the neglect of a "relational seif," interpreted from a psycho-dynamic-biographical perspective by Noam, and from a narrative perspective by James Day and Mark Tappan. 26 Relationality and intersubjectivity are important starting points for my reformulation.
If, however, the "hard" logic of development also understands the religious progress of development äs an increasing decentration and autonomization (Oser) or äs an increasing reflexivity, and, at least up to Stage 4, äs stages towards individualization (Fowler) , then less attention is paid to the relational, interpersonal and milieu-related dimensions of religion. In his foreword to the German translation of Stages of Faith 27 Fowler admitted that his theory and methodology had not dealt adequately with the relational style of faith, a style that is possibly preferred by women. Indeed, Fowler objects to the differentiation between "hard" and "soft" exactly because it neglects the style of "connected knowing." 29 There is much work to be done here, both theoretically and empirically.
The narrow views found in the cognitive-structural theories of religious development are not unavoidable, but they nevertheless demand a more thorough revision. We are thus dealing with a bündle of problems: the focus on cognitive structures, the premises of logical development for "hard" cognitive-structural theories in which cognition serves äs the central thread and motor for religious development, and methodological exclusion of the content dimensions, experiences, and functions. Neither of these perspectives provides a necessary explication of religion, let alone a sufficient one. I have thematized the critical comments in the cognitive-structural discussion here with the intention of delineating the starting points for my reformulation. My reformulation should help avoid some of this narrowness, especially regarding the embeddedness in biography and the lifeworld äs well äs the aspect of multi-perspectivism and pluralism. For this reason, I shall also make the concept of style my focal point.
Steps towards a Multi-Perspective Concept of Style in Religion

On the Multi-Perspectiveness of Cognitive-Structural Theories
Kohlberg's criteria for "hard" cognitive-structural theories puts an end to the apparent, almost harmonious, harmony between Oser and Fowler thus far. Fowler's theory was described äs a "soft theory of stages," at least äs the "softer" of the two. 30 Criticism has also been expressed concerning the definition of the term "faith" in Fowler's theory. His cumulative description of faith, including seven "aspects" simultaneously, refers to an overly broadly defined "everything and nothing faith," 31 which can hardly be expected to produce stringent scientific results. 32 This has to do with the fact that Fowler attempts to take into account a wide spectrum of factors for the development of the stages of faith, both analytically and empirically. In other words, this also results from his greater openness for multiple perspectives. In its approaches toward multi-perspectivism, the faith development theory differs from other cognitive-structural theories. Fowler's theory should not therefore be termed "softer." Instead, it is multi-perspectival and phenomenologically more inclusive. This multiperspectiveness can be developed further. Fowler 35 and (C) the "forms of moral judgment" according to Kohlberg, 36 together with the aspects added by Fowler: (D) the "bounds of social awareness," (E) the "locus of authority," (F) the "forms of world coherence," and (G) the "symbolic function," all develop simultaneously in a correlative network, and that the perspectives presented by these theories all taken together describe one style of "faith" respectively, in a multi-perspectival and correlative manner.
Fowler himself continued to work on the linking of development theories äs implemented in the heptagonal structure of faith 37 in the correlation of bis seven-fold faith development perspective with Robert Kegan's development ofthe seif.
3 * Fowler thereby undertook to integrate one of the dimensions included in bis "Multi-dimensional Model of Faith Development" 39 (a work in which he had already in 1982 made an exhaustive compilation of the different factors playing a role in the dynamics of faith development), namely, the psycho-dynamic dimension. More recently, some colleagues have continued theoretical and empirical work on this type of multi-perspectivism, correlating Fowler's stages of faith with Oser's stages of religious judgment and also with Erikson's psycho-social sequence of crises. 40 However, even multi-perspectivism has its limits with Fowler. In the end, all of the aspects that he has compiled and described are to follow It is my view that cognitively based theorists have overlooked the central structuring activities of the seif by defining the epistemic seif äs the sole representative of structure. In the process, I believe, the cart was placed before the horse, life history became content to the structure of the epistemic seif. [...] Epistemology replaced life history. 41 Noam's metaphor of the cart (cognitive competencies) that the cognition theories have placed in front of the horse (biography) makes the problem clear. His criticism refers above all to the neglect of the emotional, psycho-dynamic dimension.
The same criticism applies to the cognitive-structural theories of religious development. Although the proponents of these theories acknowledge the fact that religious development naturally involves deep layers of emotion, and also maintain that their theories take this into account, in fact, structuring power is primarily ascribed to cognition, while the psycho-dynamics are dealt with only in passing or are completely excluded. A stronger emphasis on the psychoanalytic or psycho-social aspects would lead to the ousting of the cognitive-structural view äs the sole key theory. 42 "Going beyond Piaget" is therefore Noam's motto. 43 1 therefore make the following proposal: a serious obstacle to the multi-perspectival approach to the development of religious styles must be removed. The primacy given to the transformational dynamics of cognitive structures äs motor and central theme of religious development must be discarded. The horse should no longer be harnessed behind the cart. Instead, the focus should be placed more clearly on biography and the lifeworld when speaking of religious development, äs I shall seek to explain in the following.
However, a strenger emphasis on biography and the lifeworld means that the concept of style should be strengthened and defined more precisely. In my perspective, the concept of style itself can make a crucial contribution towards the relativization and reversal of the cognitive primacy, particularly if its strong connection to biography and the lifeworld is taken seriously. Noam used the concept of style in this sense in order to emphasize the importance of biography within the framework of cognitive-structural theories of development. My qualification of the tools available for the perception of the contemporary religious landscape moves beyond this and seeks to be understood äs a (social-)phenomenological reworking. This is my aim in using the concept of style äs it relates to biography and the lifeworld.
The Biographical Embeddedness of Religious Styles
Provisionally and in careful modification of the cognitive-structural perspective, I define "religious styles" äs the biographically generated modi of accessing and dealing with religion. These modi are thus subject to "biographical changes." 44 In order to make this initial definition more precise, I would like to emphasize two dimensions that characterize the biographical embeddedness of religious styles: the self-other dynamics and the world ofstories.
Self-other dynamics. Biography is determined by the self-other interaction. This interaction has a history and it has found expression in life themata. Styles are contingent upon biography; their roots are interpersonal. Styles also are a means of expression. With their help, we impart something 45 and they are part of the dynamics of a relationship, an interaction. 46 However, because this interpersonality has a history beginning with events lying far back in the biographical past and finding its expression in the patterns of communication and style developed at that time, present-day styles do not come into being isolated in the here and now. Instead, for all their cognitive and emotional transformations, these styles have biographical roots. Self-other dynamics imply the inclusion of psycho-dynamic patterns of explanation, such äs the perspectives set forth by Erikson and Rizzuto. 47 The necessity for a greater correlation with Erikson's psycho-social development has been pointed out on several occasions. 48 Despite the general difficulties that Fowler's theory has in integrating the psycho-social perspective into the cognitive-structural one, it also contains three interesting seminal paths. First, in the Interpretation of the interview with Mary, 49 the psycho-social perspective almost plays the role of a second supporting pillar and brings out both the psycho-dynamic-biographical and the lifeworld factors and resources in a way that is not at all characteristic of cognitive-structural theories and research. Second, in correlating his stages of faith with those of Kegan, Fowler has taken clear Steps towards the reception of psychodynamic models.
50 Third, at least for the early stages of faith, Fowler, in his 1996 book, has taken up the model set forth by Anna-Maria Rizzuto, whose work is based primarily on Winnicott and Erikson and explicates a view of religious development from a psycho-dynamic perspective.
In my opinion, a significant advance could be achieved in this respect by integrating the relevance of life themata, äs postulated by Noam, into religious development. As Noam has put forth in his writings, it is quite probable that interpersonal experiences and the orientations resulting from them can manifest themselves in formative life themata, depositing themselves in the inventory of our psychological resources. 51 Life themata of this type are therefore a challenge for competencies and Schemata, the tools that help us try to understand and deal with these themata in the present. The relevance of life themata in terms of developmental dynamics should not be underestimated. Moreover, when analyzing and interpreting religious styles (e.g., in Interviews), we must expect that religious styles 47 from the recent or very distant biographical past may still, or once again, play a role, resurfacing to influence the present style. Thus, a consequence of this decided multi-perspectivism is also the multi-layeredness of religious styles, which can be referred to äs an internal pluralism. The so-called "milestone model" introduced by Jane Loevinger is therefore more suitable for illustrating the development of religious styles than ascending or even stage-like models.
52 The "milestone model" describes the respective phase of development or the respective style äs an ascending curve, which falls back after it has reached its peak. Nevertheless, remains present at a low level, while the subsequent lines of development proceed to attain their respective peaks. This model not only differentiates a hierarchical arrangement of the stages but also reflects the multi-layeredness of religious orientations at a certain point in time.
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The narrativity of the biographical roots of religious styles. The significance of biographical themata for religious development and for preferences of a religious style can be made even more precise. If we say that we are dealing with scripts, personal myths, and individually relevant stories, then it becomes apparent that these themata have a narrative quality and are conveyed in narrative form. Concerning the formation of identity, we can refer to Paul Ricoeur's perspective, 54 according to which it is our intertwining in a web of stories that makes the formation of identity possible. 55 the significance of narratives has also been delineated, characterizing such narratives äs the reconstruction of biography.
59
Regarding cognitive-structural theories, the conclusion must be that operations and structures alone do not constitute the key dimension for development, biographically significant narratives also play a role. 60 For moral development theory, the beginnings of its narrative reformulation 61 have turned into a concrete plea for a "narrative turn." 62 The developmental relevance of themata, äs worked out by Noam, is thus to be understood narratively. The self-other interaction has a narrative character because it has to do with narratively structured life tkemata. Accordingly, a "narrative turn" must also be proposed for the theoretical and empirical analysis of religious development.
The lifeworld embeddedness of religious styles
If a multi-perspectival concept of religious style is to be established, its embeddedness in the lifeworld must be emphasized to the same extent äs its embeddedness in biography. Embeddedness in the lifeworld is simply the other side of biographical embeddedness. As ascertained by Grathoff, biography must be studied from a social-phenomenological perspective "äs a sequence of milieus and äs the biographical context of the milieu." 63 The preference for a religious style and the development of this preference grows out of the interweavings of everyday life and is to be located in the intersubjective and meaning-constitutive milieus. In our line of reasoning, the reference to the lifeworld perspective bears corrective relevance for theories of cognitive-structural development, which are criticized -not always unjustly -for individualistic narrowness. 64 Locating religious styles in the lifeworld means taking the cognitive-structural differentiation of styles beyond its cognitive focus, reminding us of its milieu-relatedness. In light of this reminder,, continued work with the concept of style seems meaningful.
Work completed in the sociological analysis of lifestyle has also contributed to a deepening and more precise definition of the concept of religious style. 65 Gerhard Schulze's Erlebnisgesellschaft is one of the more recent sociological works which promises to capture the pluralistic and individualized approaches to lifestyle questions common today. 66 Schulze's approach is provocative in that he attempts to differentiate between various milieus by focusing especially on everyday-aesthetic factors. 67 Schulze's approach has not yet been investigated extensively for religion, but if his thesis is correct, then preferences for religious styles must also be subject to the laws of everyday aesthetics, and religious milieus could also be differentiated along these lines. Future research should investigate the soundness of this model for the differentiation of religious styles and milieus. However, this undertaking also raises the issue of the need for theoretical clarification, particularly since the current dispute among scholars of sociology concerning the lifestyle concept and Schulze's everyday aesthetics approach has yet to be settled. This controversy concerns the theorem of individualization in particular. 68 Has religion also become nothing but a question of a lifestyle preference motivated by individual concerns and the aesthetics of everyday life (Schulze), or even a question of mere personal bricolage of meaning (Hitzler) ? 69 On the other band, do class-specific, socioeconomic factors (still) play a significant role (Mörth & Fröhlich) , 70 and for religious "socialization" äs well?
According to my perspective, a one-dimensional concept of lifestyle based on the aesthetics of everyday life must be differentiated -not only but especially in view of religion. The danger lies in the neglect of the diachronic perspective of the lifeworld, social and cultural factors causing an individual to become what he or she is, a neglect of the diachronicity of interpersonality, which all seem to me indispensable for an understanding of religion. 71 The social-phenomenological approach to religion also distinguishes itself by a narrative perspective, by a special emphasis on the narrativity of the lifeworld, the milieu-related constitution and genesis of religion and its various styles. The narrative reformulation of moral development äs suggested Day and Tappan also seeks to achieve "a paradigm of social construction and intersubjectively possible forms of discourse, in which selves are assumed to be embodied, relational, and thus fundamentally dialogical," for the following reason:
Careful attention to narrative yields an approach in which language plays a much larger role in structuring moral life, generating moral experience, and shaping a far more social kind of seif than assumed by the cognitivedevelopmental approach. 72 This means taking into account, both theoretically and empirically, that the "social construction of reality" that is ritualized and narratively and symbolically transmitted in certain religious milieus also forms the individual's preference for a religious style.
The following definition summarizes my Statements on a multi-perspective concept of religious style: "styles of religion" are modes of accessing and dealing with religion in its narrative, symbolic, and ritual forms of expression, forms that are generated by a multiplicity of factors -namely by both lifeworld and biography. The one-sidedness of structural differentiations of religious styles must be corrected, for the lifeworld and biographical embeddedness of preferences for religious styles is transmitted narratively.
3. Prospects for the Future: A Differentiation of Religious Styles äs a Contribution towards an Analysis of Today's Pluralistic-Religious Landscape A hermeneutic approach to analyzing today's religious landscape should do justice to the internal and external plurality of religious orientations. The progressive individualization and pluralization of religion also leads to a broad spectrum of conversion and transformation processes. This places high demands on any attempt to understand and explain. 73 The analysis of styles äs I have presented it here claims to meet these demands, at least to open a perspective. By adding external plurality to internal plurality, we can take into account the fact that one style does not necessarily preclude others. On the contrary, we can expect to find that styles are composed of a ränge of different raw materials. One of the reasons for the inability of cognitive-structural theories to come to terms with internal plurality lies in the premises of "structural wholeness" (Kohlberg) in terms of the logic of development and the corresponding assumptions concerning the transformation of structural stages of religious cognition. These aspects rule out both the simultaneous existence of several styles and the possibility of regression or revival which we see e.g. in fundamentalist orientation. This multi-layeredness can more easily be conceived of in Loevinger's "milestone model" mentioned above.
A hermeneutic of the contemporary religious Situation should increasingly ask whether and how current style preferences and processes of conversion and transformation are related to lifeworld and biographical embeddedness in religious milieus. The fact that both the biographical and the milieu-related connection are transmitted narratively is another reminder that a new narrative approach, more strongly emphasizing the life themata and milieu accounts, would bring about a significant advance in the analysis of the contemporary religious Situation.
John Hüll, who otherwise expressed sharp criticism of Fowler's theory, has pointed out the potential for faith development theory to contribute to a hermeneutic of the contemporary religious Situation that takes into account differences in style. He closed his critical comments with the open perspective that faith development theory can be understood äs "a kind of hermeneutic of the contemporary religious life": 74 There are various kinds of religious speech, each of which expresses some perspective on the religious life, and each of which needs to be purged both internally by the "kingdom of God" perspective and externally by the negotiation of one style of speech against another.
Here, Hüll also thematizes the limits of the structural analysis of religion and religious styles. I would like to close with a remark on this topic. The structural analysis of religion and the revision of this approach concerning its relationship to the lifeworld and to biography presented herein äs style analysis can only be one element of research on religion. Structural analysis is limited in its lack of criteria for assessing what is recounted and believed, äs well äs in its lack of criteria for foreseeing the consequences. Questions such äs the right to childlike na'ivete, 75 and even moreso the judgment of freedom and manipulation, of fundamentalism and tolerance, and finally the question of salvation and alienation can only be answered on the basis of criteria from theology and the philosophy of religion.
From this perspective, the theories of Oser and Fowler reveal their strengths in precisely those points in which they move beyond structuralistic limitations and refer to the premises of theology and the philosophy of religion. Oser describes the goal of the developmental approach äs a structure of thought for religious consciousness in which the individual's own autonomous freedom is understood from the perspective of "universal communication and solidarity," and thus also in view of that in "which this freedom has its ground, is conveyed and made possible." And this is not possible without mention of a momentous promise "that allows one to bear the effects of guilt, injustice, death, suffering, etc. in the sole trust in a sense of acceptance from the Absolute, also and even moreso 74 in the midst of failure and pain." 76 Fowler not only candidly admits that the theological turn becomes unavoidable for him in that he can only formulate his sixth stage in terms of the metaphor of the Kingdom of God. 77 Moreover, tendencies of this theological Interpretation are also already visible in the formulation of "conjunctive faith" (Stage 5), for Fowler says of this orientation (and this is of utmost relevance for our topic of religious pluralism): "it generates and maintains vulnerability to the stränge truth of those who are Other.'" Even more: beyond national, ethnic, or religious borders, humans at this stage are ready "to spend and to be spent for cause of conserving and cultivating the possibility of others' generating identity and meaning." 78 Understanding religion äs a question of style means thinking beyond structural narrowness and realizing the potential and the openness for development in a pluralistic-religious Situation. It also means learning, and the rieh narratives of religious traditions provide us with a plethora of thought-provoking metaphors and models.
Zusammenfassung
